"our People";  the Church of Ireland in Dublin and the culture of community since Disestablishment. 

Martin Maguire


A group of two hundred young men and women of Clontarf parish, attending a talk in 1957 on mixed marriages, were warned that 'once we begin to get involved in the question of a mixed marriage, we are immediately dealing with the Roman Church's standards, which are very different from, and lower, than our own; and as we enter into arguments and negotiations we must come down to the lower standard so losing the "Protestant Integrity" which is our birthright'.
  The answer, the young adults were advised, was to make your friends exclusively amongst 'our people and within the church community'.
  This essay explores the various meanings and cultural forms which attached to 'our people' and 'community' within the Church of Ireland.  


The Church of Ireland community enjoyed an assured sense of its own superiority, derived in part from the evangelical tradition which formed a central part of its Protestantism and in part from its success in surviving disestablishment and creating an effective structure for a self-governing community of laity and clergy.
  It was also a community which took its religion seriously.  For most people religious identity is less a matter of precise beliefs than one of different social practices. What was most distinctive about the Church of Ireland community was its very solemn approach to Sunday, when mornings were spent at a service of worship of prayer more often than Eucharist, and afternoons at gospel halls and Sunday school.  In the early years of the twentieth century Dublin had eight gospel halls the most popular of which was the Merrion Hall of the Plymouth Brethren, its central pulpit facing the tiered galleries, seating a congregation of over two thousand.
  The Merrion Hall Sunday afternoon drew in a predominantly Church of Ireland congregation attracted by the Plymouth Brethren emphasis on an essentially pessimistic though inspirational preaching of the gospel.  More than any arcane theological dispute it was the sombre Church of Ireland Sunday, shunning the frivolities of sports and picture-houses, which marked it out as a distinct, and more serious, community.  Whereas issues of morality and authority have fuelled divisions within Roman Catholicism, it is liturgical revision that has fuelled most controversy within the Church of Ireland.


The self-confidence thus nurtured enabled the Church of Ireland to overcome the rapid erosion of its formal status in Ireland.  After disestablishment removed its state under-pinning the Church of Ireland was sustained, as a community, not only by the formal structures of synodal government but also by the informal networks of charitable, social and cultural organisations.  The Church of Ireland parishes in Dublin generated an array of political, social and religious organisations, societies and clubs.  Many of those who were members of these various societies regarded some, or all, of them as agents of a divine will.  However, in this essay they are framed in terms of an entirely human function and agency. Through an examination of these complex networks and their operation within the parishes of Dublin, this essay seeks to reconstruct the communal culture of the Church of Ireland; 'our people'; and the sense of concerted human lives which attaches to 'community'.  The city has been chosen because it was there that life is most sociable and community most elaborate.  In Dublin city voluntary organisations linked social classes, churches, neighbourhoods and workplaces in networks of often elaborate complexity.  Also, the Church of Ireland, despite the cultivation of an image of eccentric rural gentility, was primarily an urbanised culture.
    


Unlike Belfast, Dublin did not have recognisably Catholic or Protestant areas.  A comparison of the Catholic and Protestant residents in each of Dublin city's twenty wards between 1891 and 1926 shows quite a high degree of similarity in the distribution of the two population groups.  What Dublin did have however were recognisably middle class areas in the suburbs and working class areas in the inner city.  The differences in the dispersal of the two population groups are the result of socio-economic rather than sectarian forces; middle class Protestants lived in middle class areas along with middle class Catholics.  Working class Protestants lived in working class areas with working class Catholics.  In Dublin a person's address would give no clue to religion but could reveal socio-economic class.
   In order to focus in on the functioning of these community organisations at the local level several of the Dublin parishes are considered in detail, with occasionally reference to other parishes.  These parishes are St Jude's in Inchicore, a skilled working class suburb in Kilmainham to the south of the city; St Matthew's in Irishtown in the Pembroke township, a mix of working class and middle class; St George's in the north inner city, formerly well-off middle class but by the end of the nineteenth century a centre of working class poverty and decline; St Kevin's in the south inner city, a strongly low-church parish with again a mix of working and middle class; and the parish of St John the Baptist in Clontarf in the middle class northern suburbs.  Thus the contrast is between poorer working class parishes and the better-off middle class parishes.  Clontarf was the only one of these parishes to experience growth in the hundred years after disestablishment.  Between the census of 1901 and the census of 1926 the Church of Ireland population of Clontarf virtually doubled from 1,187 persons to 2,024 persons.
  By 1928 the parish facilities were barely coping with the pressure of the rising parish population.
  By contrast the inner city parishes had to cope with a decline in the number of their members, particularly the better-off.  This reflects the migration of the middle classes to the outer suburbs.  In 1891 St Michans 'formerly a rich parish' had withered into a parish of the 'struggling poor' Protestants.
  In 1899 the parish of St Matthew in Irishtown was suffering the drain of its middle class parishioners to Rathmines, leading to recurring problems of poor collections.
  


Where Church of Ireland parishes were virtually all self-governing republics in their finances the flight to the suburbs of the middle classes undermined the ability of the inner city parishes to sustain the communal organisations which were vital to their survival.   This is reflected in the quality of the ubiquitous parish magazine.  Clontarf parish magazine was a substantial, quality production with illustrations, on good paper, printed in letterpress which, even in the shortages of the "Emergency", was maintained as a monthly issue.  In the poorer parishes, like St James' or St Matthew's, the magazine were far less substantial, often only one or two pages, which were bulked out by being inserted into church or missionary magazines such as Home Words, a Church of England magazine featuring daring deeds by plucky missionaries in exotic corners of the Empire.  During the early 1920s St Matthew's parish magazine was actually hand-written and reproduced on a rotary duplicator.  These magazines were the messengers to the community, recording not only the cycle of the church year and the work of the parish organisations, but also the achievements of parish children in exams, prize winners in Sunday school, the movement in and out of the district of the parishioners, weddings and births and funerals, and detailed listing of the parish contributors to parochial funds. 


  As a political community the Church of Ireland in Dublin was Conservative and Unionist.  However Dublin Conservatism was not an exclusively middle and upper class phenomenon.  After changes in the electoral law increased the numbers of those qualified to vote, and also restricted the opportunities for corrupt practices, Dublin Conservatives organised, in 1883, the City and County of Dublin Conservative Workingmen's Club to mobilise the Protestant working class of the city. The Dublin Protestant working class, Church of Ireland for the most part, were 'rough' rather than 'respectable' both in their politics and in their recreation.  The clubhouse in York street off St Stephen's Green was the scene of a spectacular riot in the election campaign of November 1885.  In preparation for election night the club had been draped in Union flags and bunting.  As a crowd of nationalists besieged the club, demanding the lowering of the flag, the members within responded with a hail of bricks, bottles and, ultimately, gunfire.  Time and again the club membership showed that it preferred the excitement of mobilising the Protestant community to the drab tedium of electoral canvassing.  Though the club did have as its object the 'provision of rational recreation' for the Protestant working class, for the membership leisure meant beer and billiards.  Gambling was a passion that led to frequent disorder and fighting.  However this working class club did see itself primarily in terms of creed rather than class, identifying with a wider Protestant community which embraced the Orange Order, the YMCA, the Church of Ireland, and the various political organisations of Conservatism (always Conservatism and not Unionism, interestingly).  The club refused membership to Catholics and remained suspicious of any contact with Catholic workingmen's clubs.  At the core of its sense of the political community to which it belonged was not conservatism but a militant and uncompromising assertion of Protestantism, especially an evangelical and low-church Protestantism.
  Hence members willingly turned from heckling nationalists in the ward elections to Dublin corporation to barracking 'Ritualists' in All Saints church, Grangegorman; in St Bartholomew's, Ballsbridge; or the notorious Anglo-Catholic Fletcher le Fanu of St John's, Sandymount.


Partition was a severe challenge to the concept of who exactly were, within the Irish Protestant community, 'our people'.  Although the creation of the Ulster Unionist Council in 1905 had already effectively partitioned Unionism, Dublin saw itself as the organisational and cultural centre of the Church of Ireland political community.
  The City and County Conservative Club in Dawson Street, the Dublin Constitutional Club and the City of Dublin Unionist Registration Association in Leinster Street, and the Unionist Association in Grafton Street all reflected a rich and continuing tradition of political organisation and activism.
  Ulster Covenant day and the attitude of Ulster loyalists to their fellow Protestants in the rest of Ireland had led to a very heated debate in the Sandymount and Irishtown Christian Association.
  That exclusion from home rule was not a tactic by the Ulster Unionists but was in fact their objective was finally brought home at a Dublin loyalist rally in November 1913 when, in speech after speech, Bonar Law, Carson and the other leaders of Ulster Unionism emphasised that Ulster would go it alone.  Momentarily cowed by the enraged response of the Dublin loyalists (the Ulster leaders were reportedly drenched in spittle as they left the hall) Carson merely repeated his meaningless assurances that Ulster would not sell out southern loyalists.
  The Conservative Workingmen's Club were active supporters of the Southern Unionists Committee (reputedly the wild men of Dublin Unionism), formed  during the Convention of 1918 in a final desperate bid to reaffirm the Union and prevent partition.


The eclipse of the Church of Ireland as a political community in Dublin was not as total as Buckland suggests.
  Even before the third Home Rule Bill Dublin Unionism had begun to re-invent itself as a middle class 'Municipal Reform Party', under which banner it had some success in the Dublin corporation elections but was especially successful in the suburban townships.
  This prepared the ground for the re-emergence of ex-Unionists, after the establishment of the Irish Free State, as independents and Businessmen's Party TDS.  Major Bryan Ricco Cooper was an independent TD for Dublin South from 1923 until his death in 1930.  This same constituency also returned J.P Good (formerly the Unionist MP for Rathmines) as the Businessmen's party TD from 1923 to 1937.  In the senate the ex-Unionists formed an independent group under the leadership of Senator Jameson.
  The Businessmen's Party was never electorally significant.  But it was an important indication of the political development of the Church of Ireland community.  Most members of the Businessmen's Party ended up in the Fine Gael party.  The Dockrells became a political dynasty within Dublin, representing various south city consitituencies from 1918 through to 1977 and moving from Unionism via the Businessmen's Party to Fine Gael.  Not all Protestants were Fine Gael supporters and Fianna Fáil The Republican Party had its attractions.  The emphasis that Fianna Fáil gave to nuturing indigenous manufacturers through protectionism certainly won it some supporters in the commerical and business world and amongst the working class Protestants.  In Dun Laoghaire-Rathdown consituency Lionel Booth was the Fianna Fáil candidate and TD from 1954 to 1969.  Booth's background lay in motorcar assembly, one of the protected industries.  Another Protestant candidate run by Fianna Fáil in the same constituency was Neville Keery who later went on to serve in the European commission.  Fianna Fáil may have calculated that running Protestant candidates would undermine Protestant support for the Fine Gael candidates, the Protestant Percy Dockrell and the conservative and pious Catholic Liam Cosgrave. 


This evolution of the Dublin's Protestant political community from Unionism to a non-sectarian middle class 'value for money and sound business principles' political culture underlines the genius of the middle class for compromise and, in the context of Dublin's Church of Ireland community, the fact that the period of the war of independence was not one of overwhelming crisis.  From 1920 a curfew curtailed social activity whilst being Protestant and loyal was little protection in the escalating war of terror and counter-terror.  The meeting of the St Matthew's registered vestry men in April 1921 ended abruptly at 7.45 p.m. as 'all hurried home being urged forward along the road by fear of the Black and Tans'.
 With the truce and treaty normal life returned.  St Matthew's parish magazine featured a witty article (with a hint of bravado perhaps) on which public building of the city would be most appropriate for the Free State parliament.
  Across the city in Clontarf the early summer months of 1922, as civil war erupted, were spent in planning the parish fete and the Church Association outing to the Featherbed mountains.
  Holy Trinity Church Rathmines announced proudly in 1924 that it was 'free of debt and encumbrances, pulsing with parochial life and organised in every detail'.
  The Conservative Workingmen's Club, rapidly shedding its working class name and identity, spent 1922 on improving its facilities and amusements in order to make the premises more congenial to wives and 'our lady friends'.  The club remained an exclusively Protestant establishment, though less fervently evangelical, and as it declined into a middle class club became social rather than political in its activity.
  though still conservative in their politics the Church of Ireland could be proud of the role "our people" played in the state.  That the first President of Ireland, Douglas Hyde, should be Church of Ireland was regarded with a quiet pride even if many were less than happy with the new state.    


In 1887 it was estimated that were four thousand Orangemen in Dublin, organised in ten lodges.
  In 1911, despite the presence of the Grand Lodge and about seventeen lodges, including the elite Trinity College Dublin lodge, Orangeism was inert.  The yearly submission of the same figure for the affiliation fees of the Dublin Orange Order lodges (about the same as the Derry city lodges) suggest a stagnant membership.  The same Grand Officers are returned, the same Dublin Church of Ireland parish clergy are listed as Grand Chaplains.  Political activity was fitful and desultory.  In 1904 an attempt by the Dublin city lodges to organise a political committee to work the voter register and consolidate the Orange vote never got off the ground.
  Though politically impotent Orangeism survived in Dublin after independence, perhaps as social and welfare centres.  The Grand Orange Lodge had already withdrawn northwards, consolidating its political power within the Ulster Unionist Council, and also reinforcing the Dublin view that Orangeism was an 'Ulster' rather than an all-Ireland Protestant movement.   In the Irishtown area the Loyal Orange Lodge 566 and the Royal Black Perceptory lodges 55 and 980 were still meeting in 1930.
  


As might be expected the main social organisation of liberal middle class (male) Protestant opinion, the Grand Lodge of Free and Accepted Masons of Ireland, continued to thrive.  Despite the political presence of the leading Freemasons J.H.M. Campbell Lord Glenavy, Chairman of the Senate, and Maurice Dockrell in the Dáil, it could no longer expect the easy access to political power that it had in the years of the British regime, when it succeeded in amending the third home rule bill to prevent any national administration acting against Freemasonry.
  In the years 1919 to 1923 there was an unprecedented surge in the number of new members and new lodges being formed, shades perhaps of hatches being battened down.  Despite the occupation of the Grand Lodge by republicans during the civil war the Freemasons could note in the 1923 report on the 'great improvement in the state of things in the last year'.  The bi-centenary year of 1925 was celebrated by a service in St Patrick's Cathedral attended by three thousand Freemasons, and addressed by D'Arcy, lord primate of All-Ireland.  By now the main worry was not the authorities in the Free State but rather an incipient partition of Freemasonry.  The majority of Freemason lodges were now in Northern Ireland and they objected that the Board was 'too much a Dublin crowd'.  There were also reports that the Antrim Freemasons, forgetful perhaps of which organisation they had joined, were staging public parades in their masonic regalia.  The Board was reorganised, though their continued to be complaints that the northern members were poor contributors to Masonic charities based in Dublin, preferring to fund their own.


Royal landmarks such as the death of Queen Victoria in 1901 or the coronation of Edward VII in 1902 prompted extravagant displays of loyalty in the Church of Ireland parishes in Dublin.
  Though no doubt feeling betrayed by the British political establishment after 1922 The Church of Ireland community in the Dublin parishes continued to maintain an emotional link with the crown and empire.  The Dublin Grand Lodge of the Freemasons sent a sympathetic telegram to Buckingham Palace during the king's illness of 1928 and in Clontarf all parish entertainments were cancelled 'on account of the dreadful gloom everywhere felt on the death of His Majesty King George V'.
  The most powerful and emotional bond with Great Britain, and within the Church of Ireland community in Dublin, were memories of the first World War.
  Parish organisations had responded with energy and enthusiasm to the war.  Working parties had knitted furiously to provide soldiers with woollen socks, sick and convalescent soldiers had been visited and plied with cigarettes, boys' organisations became recruiting bases for the services.
  Wednesdays, across Dublin, became a day of special service and intercession where the names of those serving from the parish were specially mentioned and prayed for.
  In Clontarf the Bible and Literary Association devoted its meetings to military subjects; 'an infantry soldier in training', 'submarine and aircraft', 'the royal engineers'; and concerts of patriotic songs were held.
  After the war Remembrance Day became one of the most solemn occasions in the year, one which strengthened the sense of being a special community and, despite national independence, maintained the close identity between the Church of Ireland and the community of the British Empire.  Armistice Day, focused initially on the site of the former statue of King William of Orange on College Green, became a powerful demonstration of both the emotional intensity of the war experience and the survival of the Dublin loyal community.  Early in 1919 the archbishop of Dublin issued guidelines on war memorials for the parishes, suggesting that 'every parish ought to have its own parochial memorial, upon which should be inscribed the names in alphabetical order of all from the parish, whatever their rank or class, who died in battle in our defence'.  He vigorously opposed the suggestion that the memorial should record the names of all those who served rather than those only who died.
  Across the Dublin parishes plaques and cenotaphs were raised often at considerable expense.  Clontarf parish spent £600 on a carved memorial cross situated in the church grounds, recording all those who died (to which were later added those who died in World War 2); panelling the chancel in oak with again the names of the dead and a further plaque recording those who served and survived.   As the smoke rose from the burning ruins of the Custom House the memorials were dedicated in a solemn ceremony by the archbishop.
                  
   



  If, as seems to be the case, the numbers of the Irish war dead are based on the casualties of the Irish regiments then the participation of Irish Protestants in the war is greatly underestimated.  A great many of these volunteers chose to enlist in British regiments, perhaps for family reasons.  Where these memorials of the dead list the regiments to which they belonged then the potential for underestimation is apparent.  The memorial in St. Barnabas' in the North Docks lists twelve men of the parish, of which six only are listed as serving in Irish regiments.
  The loss of a great many young men to a population which was already unstable was traumatic.  The Conservative Workingmen's Club lost 180 members in the war.
  In Clontarf parish 178 men enlisted of whom twenty-eight were killed.  In Rathmines parish 500 men enlisted of whom sixty were killed.  Throughout the 1920s Armistice Day was marked by solemn religious ceremonies, including the tolling of the church bells.  In Irishtown laying a wreath at the war memorial became part of the ceremonials of the school year.  In St. George's parish church Remembrance Sunday, inaugurated by the synod in 1929 as the Sunday prior to November 11, brought together congregations of over one thousand.  Gradually Remembrance Sunday took on a social as well religious aspect.  The Conservative Club (it dropped "Workingmen's" in 1927) marked the day by a special bar extension and extensive decorations of the British flag and red, white and blue bunting.
               


Supporting the missions and missionaries acted as another important link between the Dublin Church of Ireland community and a wider world.  There were a great many missionary societies active in the parishes; the Zenana Missionary Society, the Church Missionary Society; the Mission to Lepers, the Colonial and Continental Church Society, the South American Missionary Society, the Irish Church Missions, the British Syrian Mission, and the Bible Churchmen's missionary Society were all active in Irishtown in the 1930s.
  There were also a great number of magazines on the missions; The Gleaner, Awake, The Round World (for children), Mercy and Truth (the medical mission of the CMS), the Church Missionary Quarterly (which featured exciting yarns of missionary daring) and the Dublin Universlty Missionary Magazine.
  Parishes were encouraged to support 'Our Own Missionary' a particular individual missionary in whom they took particular interest.  Letters and visits from these missionaries provided news from exotic corners of the British Empire and constant reassurance of the good that was being done by their missionary efforts in combating witch-doctors in Africa or heathens in India.  Clontarf parish, through the Church Missionary Society, helped to support the Rev. Lavy and his family in Peshawar in India.  The Children's Mission in the same parish was visited by the Rev. A.W. Smith, working in Yoruba in West Africa.  St Matthew's helped to support Miss Darley in China and Miss Ethel Bleakley in Bengal in India.  Parish magazines carried news from the exotic regions of the world in the long and often intensely descriptive letters from their 'own missionary', occasionally accompanied with photographs.
  These missionaries and their news maintained a bond with the British Empire and also a reminder that the Church of Ireland community though small remained part of the world-wide community of Anglicanism.  The foreign missions were more popular in the Dublin parishes and better supported than the missions to Belfast, which because of its phenomenal growth was in desperate need for clergy, preachers, scripture readers and especially churches.


In the new independent Ireland the Church of Ireland community's political discourse became  conservative and defensive, though by no means cowed.  The Grand Lodge of the Freemasons organised a bi-centenary festival in 1925 which assembled 3,000 Freemasons for a service in St Patrick's Cathedral and a banquet which toasted 'all the Grand Lodges which live under the Union Jack' and finished with 'God Save The King'.
  During the Eucharistic Congress of 1932 the title of the Church of Ireland came under attack from some Catholic commentators.  The response of the Church of Ireland was forceful.  Special sermons on the historical claims of the Church of Ireland were preached on successive Sundays in January 1932 in the Dublin parishes and in St Patrick's Cathedral where there was also organised tours of the historic landmarks within.  Parish Church Associations sponsored lectures on St Patrick and the early Irish church.  During April special services for children were held in order to 'bring home to them the greatness of the traditions which are theirs as members of the Church of Ireland'.
  Later in the year, in October, a conference in commemoration of the 1,500 anniversary of the coming of St Patrick was held in the Mansion House which included an historic pageant defending the church's title and traditions.
  Ironically it was de Valera's new 1937 constitution which 'recognised' definitively and finally the claim of the church to be the 'Church of Ireland'.  The Church of Ireland was prepared where it saw it necessary to be critical of the new state.  A particularly controversial policy of the government which was criticised by the Church of Ireland was the Hospital Sweepstakes which was seen as state-sponsored gambling cloaked by charitable ends.  Nevertheless relations were generally cordial and state support for denominational primary schooling and teacher training proved vital to maintaining the Church of Ireland as a separate community.
  The survival of its own denominational parish schools, more than any other factor, served to preserve the sense of a Dublin Church of Ireland community as the daily routine of delivering and collecting children at the school gates created social networks, revived old friendships, and laid the basis of new ones. Nevertheless, although it still enjoyed a sense of superiority, the Church of Ireland community in Dublin found itself living under a political ideology which they had played no part in shaping, unimportant and overlooked by the new political establishment, with no opening into the wider community of the 'nation'.  Proud as many were of the status of Church of Ireland figures like the first president Douglas Hyde, agreeing with Senator W.B. Yeats that they were 'no petty people' yet no longer in control of their world, they reduced the horizons of the Church of Ireland to the size of their own community.  Parochialism became a way of opting out of a world that was probably hostile, towards a closed, introspective familial society.    


Voluntary associations can be divided into those which intervene in the community in the pursuit of objectives, and those which are primarily sociable and aimed at facilitating face to face contact.  In the Church of Ireland in Dublin city interventionist organisations were, for the most part, charities formed and directed by the middle class but aimed and directed at the working class.  Many of these charities which intervened in the Protestant working class communities were formed in the later nineteenth century and were denominationally exclusive, a response to the fear that poverty made the supposedly irreligious working class vulnerable to proselytism.  For these interventionist charitable organisations the Church of Ireland community had a wide embrace and 'our people' included the poorer and even rough elements across the city, but the relationship was unequal and paternalistic.  The richer suburban parishes were encouraged to 'adopt' the poorer inner city parishes.  St George's parish had many of its Protestant poor relieved by the parish of Monkstown in the south suburbs of the city.  In the depressed 1930s the parish was also helped by the Alexandra School girls adopting poor families with children and by the Rathfarnham Parish Guild of Youth delivering Christmas parcels.  Clontarf parish helped the inner city parish of St Thomas through an annual collection.
  


Some of the poorer working class parishes supported friendly societies which encouraged saving, offering a small dividend to regular savers, and acting much like an early credit union.  Poorer parishes also ran  'Dorcas Clothing Clubs' which encouraged members to save for new clothing, keeping up a smart appearance being seen as vital to self-respect and to employment prospects.
   Other charitable societies were the Protestant Orphan Society, the Samaritan Fund (to provide nurses for the sick poor) the Country Air Association (to provide holidays in Bray County Wicklow for Dublin poor Protestants) or the Smyly Homes for poor Protestant children.  


The middle-class who formed and ran these charities often saw their own comfort as a reward for moral qualities which the working-class, who did not live in comfort, lacked.  There were many forms of working class leisure which were not simply regarded as distasteful but were thought actually sinful.  Drink especially was the great symbol of degeneracy and much more amenable to restraint than abstract "sin".  The most sustained campaign amongst the church of Ireland working-class therefore was that of the Church of Ireland Temperance Society (CITS).  For the CITS the drunkenness and intemperance which were endemic amongst the working-class were seen as the cause of, rather than as a response to, poverty.  The campaigns of the CITS were designed firstly to evangelise the working-class by biblical preaching and secondly to restrict working-class access to drink by campaigns on Sunday closing and by contesting applications for licensed premises.  The CITS as a middle-class organisation believed that whereas its own class was amenable to rational argument the working-class would only respond to coercion.
  Apart from local temperance societies the main vehicle of the campaign in the parishes was the Band of Hope which aimed to inculcate the habit of abstinence in the young.


One of the oldest of the charitable organisations linking the middle and working class and founded by the Church of Ireland was the Association for the Relief of Distressed Protestants (ARDP). It was established in 1836 to 'afford relief to necessitous members of any Protestant denomination who shall not reside as a member of a family with a person not a Protestant; by means of grants of money, coal, provisions, tools, clothing and household necessities'.
  All parishes ran 'poor and coal funds' but the ARDP was the most popular causes for charity sermons and special collections.  The Christmas collection in Clontarf parish always went to the ARDP.  


Attitudes began to change towards the last decades of the nineteenth century as a new attitude began to emerge amongst the middle class towards the poor and poverty.
   The poor were accustomed to charity as personal and spontaneous alms-giving.  Increasingly however, as it became the main point of contact between the poor and the middle-class, charity became bureaucratised and manipulative.  The rationalisation of charity implied there was something wrong with a spontaneous and undemanding generosity.  There had to be a response in the recipient which repaid the donor's investment.  Church of Ireland charities were not unaffected by this transformation.  What the ARDP demanded was that the poor 'remember who they were and what was expected of them as Protestants'.
  The thrust of the application form the ARDP used to assess the requests for assistance was not to determine the level of distress, or the relief it warranted, but rather to determine the moral worthiness of the applicant, were they 'our people'?:


How long is the applicant known to the recommender?


Does applicant regularly attend divine service?


Are the children sent regularly to weekday and Sunday school?


Is applicant a member of any Scripture class Temperance or Benefit Society?


Is applicant in the habit of daily family prayer and reading the Holy Scripture?


Is applicant of clearly sober and industrious habit?

The purpose of this depth of inquiry was to 'separate the indigent, incapable physically morally or mentally of self-support, who should go to the poor law, and the poor wage-earner in need of temporary help’.
  Thus charitable giving became deformed into a weapon for social control and was used to impose middle class patterns of behaviour and discipline on the working class.  Middle class charitable activists confused morality with happiness.


An example of the more coercive response to working-class poverty was that of the Church of Ireland Labour Home and Yard, established in 1899 by the Church of Ireland in St Matthew's parish in the working-class suburb of Ringsend.  Though the Labour Home and Yard was organised by Dublin clergy of the Church of Ireland and was under church control it was managed on a daily basis by the English evangelical organisation, the Church Army.
  The labour-yard at Ringsend offered work to any man willing to undertake it and in return provided food, shelter, and a pittance wage.  The object of the yard was 'to render impossible the complaint that any honest man is starving in the city owing to want of work'.
  The work offered was chopping wood at a wage of tenpence per day and a meal.  The qualifying 'honest' reveals the coercive attitude becoming prevalent in a middle-class frustrated by the persistence of poverty and by the apparent failure of the working-class to respond to moral exhortations.  That the function of the Labour Home and Yard  was to police the poor rather than relieve distress is apparent  in both the principles on which the Home and Yard operated and those of the Church Army who undertook the running of it.  The Home and Yard was originally intended to be exclusively for men of the Church of Ireland but as men would ’undoubtedly declare themselves Protestant for the purpose of admission’ it was decided that while it was primarily for members of the Church of Ireland all men who were willing to attend daily prayer and Mission Service on Sunday would be eligible for admission to the Yard.  From those in the Yard ‘suitable cases’ would be selected for the permanent accommodation in the Home.  Those selected were not to associate with those in the Yard.
  Reaction in St Matthew's parish was mildly sceptical, it was felt that the yard was too far from the city centre where the worst poverty lay.  Parishioners were encouraged to purchase the firewood from the yard, where it quickly piled up as no-one took the responsibility of actually selling it.
  Parish collections became the usual way of supporting the yard as it became simply an evangelising shelter for the poorest of the working class and the labour element was abandoned.


A reflective and more intelligent response to poverty was that of Rev. Paterson Smyth of St Ann's on Dawson Street.  He was strongly influenced by the Christian Socialist movement in the Church of England, which regarded the state as a sacred organism and believed it a Christian's duty to ensure that the workers got their fair share.  Speaking at the 1899 Church of Ireland conference on the subject of ‘the Church of Ireland and the poor’ he announced the formation of the Church of Ireland Social Services Union.
  The role of the Social Services Union was not to mitigate the results of poverty but to attack poverty itself.
   Paterson Smyth saw poverty not as a result of immorality but as a social problem requiring more than a moral response.
  A branch of the Social Services Union was formed in Clontarf in 1905.  Prominent in the Clontarf branch were W.J. Dollar and Alderman Healy, both parish churchwardens, both conspicuous Unionists in Dublin corporation and both active in the Municipal Reform group.  The original concept of Paterson Smyth was summarised in the motto "educate-agitate-operate" by which was meant education about the causes of poverty, agitation by the Church of Ireland on ending poverty, and the public to operate effectively in response to that end.  In the hands of Dollar and Healy the social Services Union in Clontarf turned into an election machine for the approaching Poor Law Guardianship elections.  The Poor Law system and the incumbent guardians were attacked for failing to weed out the undeserving poor and safeguarding the interests of the ratepayers.
   An effective branch of the Social Services Union was established eventually, though not of the type envisaged by Paterson Smyth.  Instead of a propagandising body with a social mission offering a critical insight into poverty it was in fact a conventional charity which used the money collected to create bursaries for the respectable poor of their own parish.
  


As the newly independent state increasingly (albeit reluctantly) took responsibility for the health and welfare of the citizens, the charitable role of the Church of Ireland declined.  The broader sense of community, which identified the Protestant poor of the inner city as still being, despite their wretched condition, 'our people', was in decay.  The removal of the Protestant middle-class to the suburbs meant that the class upon which these interventionist charities relied were becoming less aware of, and therefore less concerned about, working class poverty.  The only poverty visible was that of the local, their own parish, usually elderly or widows.  Even the existence of a Protestant working class in Dublin was doubted.  The self-identity and social values of the Church of Ireland community in Dublin revolved around a parochial and middle class notion of respectability.  As a consequence 'our people' increasingly took on a cultural and symbolic significance.  As the charitable organisations declined the voluntary community groups which now flourished were primarily associative, facilitating leisure and social  contact.


Most parishes sustained an extraordinary range of social organisations, most of them branches of a national society.  In the 1930s St George's, a poor inner city parish, could still maintain sixteen different societies; the Change-Ringers (ringing out one of the most famous peels in Dublin), Boys Brigade, Girls Brigade, Life Boys, Old Boys Union, Dorcas Society,  Girls Friendly Society, Parish Guild of Youth, Men's Social Club, Missionary Union, St George's Parochial Society, the YMCA, and a Young Peoples Social Club.
  A well-off parish such as Clontarf supported an even more luxuriant growth; Ladies Bible Class, Mother's Union, Zenana Working Party, All Day Working Party, Hosanna League, Sower's Band, Girl Guides, Girl's Brigade, Girl's Working Party, Brownies, Girl's Club, Band of Hope, Children's Scripture Company, Gleaner's Missionary Union, Young People's Union, League of Pity, Guild of Youth, Rangers, Special Service, Church Association, Dramatic Society, Pierrot Troupe, Bible Reading Union, Ping Pong Club, Minstrels Troupe, Winter Social Club, Chess Club, Football Club, Sunday School Teachers Class, Lawn Tennis Club, Badminton Club, Hockey Club, Boys Brigade, Old Boys Union, Young Men's Bible Class, Church of Ireland Men's Society, men's Study Circle, Life Boys, Arts and Crafts Society.
 The years from 1918 through the 1920s saw a very energetic period of re-building or founding many voluntary organisations and societies.  This was in part an effort of renewal after the loss of impetus in community organisations during the war years, but it was also a defensive 'circling the wagons' as the political changes brought Catholics to power.  For the young there were companies of the Boys Brigade in virtually every parish though companies of the Girls Brigade were not so ubiquitous.  The Clontarf parish company of the Girls Brigade was not formed until 1937.
   Life Boys were the junior branch of the Boys Brigade and most parishes could also sustain an Old Boys Union of former members.  The Boys Brigade under the motto 'Sure and Steadfast'  was founded in Glasgow in 1883 as a Protestant and imperialist boys movement to further 'the advancement of Christ's Kingdom among boys and the promotion of habits of obedience, reverence, discipline, self-respect, and all that tends towards a true Christian manliness'.  The link between the Protestant churches, the military, the empire and the Boys Brigade was vividly demonstrated in the 1899 annual parade in the Metropolitan Hall in Abbey Street.  Under a banner proclaiming "Discipline-Manliness-Religion", reviewing the march past and the drilling were side by side the Primate of the Church of Ireland and Lord Roberts, hero of the Afghan Wars and now Commander-in Chief of the British forces in Ireland.
  The Boys Brigade prospered well into the years of independence, underlining the continuing sentimental links with the empire.  In St Matthew's parish in Irishtown 1924 was the most successful year ever for the Brigade in terms of recruitment.  In Clontarf the existing company of the Boys Brigade was added to by an Old Boys Union in the same year.  Up to the late 1950s the march out by the Boys Brigade on Founder's Day in October halted the traffic from Adelaide Road to St Patrick's Cathedral.  However the successful transition into the independent state and the continued vigour of the Boys Brigade might also be due to the less sentimental role of the Brigade in securing employment.  Members were taught commercial skills such as book-keeping and shorthand and these classes were well attended.  The Dublin Battalion maintained an employment agency for the boys and employers (many of them former members) were encouraged to ask there first for junior clerks, apprentices or assistants.
  Within the commerical culture of Dublin there were firms which were recognised as Protestant enterprises.  The Royal Bank of Ireland, the Hibernian, and the Munster and Leinster were the Protestant banks, and Brookes Thomas, Henshawes, Hills and Dockrells dominated hardware (a particularly Protestant sector).       


Discussion and debate on current topics, a mixture of amusement and exhortation, formed the staple of most of the associations aimed at youth and young adults such as Christian Endeavour, the Young Men's Christian Association, the Young Women's Christian Association, and the parish Church Associations. They often followed an announced programme of scriptural, scientific and topical subjects, a judicious mix of secular and religious themes.  Topics for discussion seem to have been chosen to encourage participation without becoming overly contentious and possibly divisive, that is to say they were primarily to facilitate debate as a leisure activity.  The associations for the young were formed to encourage and enable young people to socialise exclusively within the community, amongst 'our people', and to maintain secular networks that would prove useful in the future.  Typically, the objectives of the Church of Ireland Men's Society were 

(a) to band churchmen together in a common effort to promote the glory of God and to help forward the work of the church

(b) to foster the practice of Christian brotherhood and conduct, and to promote opportunities for social intercourse amongst members and associates

(c) to provide for the systematic commendation of members and associates on change of residence.


In Irishtown and in Clontarf parishes debates on the role of women in society or on the labour question were popular in the pre-war years.  These were leavened by what would be recognised today as very dangerous demonstrations of X-Rays and an illustrated lecture on Manchuria.
  During the war years the subjects became more military.  After the war, as the political situation in Ireland became more uncertain, relevance began to edge into the debates; 'Dublin's social problems' or 'politics and the Church of Ireland' were debated in 1918 in Clontarf's Church Association.  Contemporary, though less immediately relevant subjects, continued to feature during the 1920s.  The July-October 1927 programme for the Clontarf Young Men's Study Circle included 'the state and the individual', 'business and morality', is patriotism a Christian value?', 'socialism', 'gambling and betting', 'evolution and the Bible'.
   In November 1929 the parish Church Association enjoyed 'a night full of information about the wonderful Italian politician' in an address from the Rev. Aldhouse entitled 'A night with Mussolini'.  


In 1929, in an attempt to both make the church more relevant to the young and to promote involvement, the Church of Ireland held a special Youth Conference where the role of young people in the church, and their problems, could be aired.  The two main issues that emerged from that conference were firstly the problem of 'finding employment for our young people on leaving school' and secondly 'the representation of women on the Synods of the Church'.  This led to attempts to get younger representatives elected to select vestries but, due to the poor response, the bid failed.
  It is clear that for most young people the social dimension of these associations was of greater importance than the didactic.  Participation in the lectures, debates and discussions always required considerable cajoling and persuasion.  These were generally the winter programme.  By contrast the summer programme of day excursions to beauty spots with picnics and games, were always hugely popular.  Social and sporting clubs with no pretence to any other function than providing recreation, but which were exclusively available to Protestants, were the most successful.  Thus by the 1930s most parishes supported a variety of very popular cricket, tennis or badminton clubs in the suburban parishes or soccer and snooker clubs in the city parishes.  Associated with these were dances, whist drives and other social events.  Badminton has made many matches in the Dublin Church of Ireland community.  
   


The most widespread voluntary society, and the one which seemed to many to best embody the ethos of the Church of Ireland community, was the Mother's Union.  The Mother's Union had been founded in 1872 in England by Mary Elizabeth Sumner (née Heywood), an aristocratic philanthropist married at the age of nineteen to George Henry Sumner, rector of a parish in Hantshire.  Initially a parochial movement it was launched as a diocesan movement in 1887, the same year that the first Dublin branch was founded in Raheny parish.  It became one of the most characteristic lay societies within Anglicanism as, facilitated by the empire, it spread all round the world.  The Mother's Union brought together mothers from social classes normally separated by a gulf of social conventions.  The objectives of the Mother's Union were

1. To uphold the sanctity of marriage.

2. To awaken in mothers a sense of their great responsibility in the training of their boys and girls, the future fathers and mothers of the empire.

3. To organise in every place a band of mothers who will unite in prayer and seek by their own example to lead their families in purity and holiness of life. 

After a conference on marriage in 1909 the Mothers Union interpreted their first objective as meaning opposition to divorce and that therefore divorced or separated woman could not be members.


The Mother's Union branches in the Dublin parishes tended to be social gatherings, used primarily to integrate the newly arrived parishioners.  Membership was not confined to mothers only and adult women, married or single, attended.  In some of the Dublin branches the second objective was modified so as to drop the reference to the 'future fathers and mothers of the empire' and to read simply 'fathers and mothers of the future'.  The golden jubilee of the Mother's Union in 1937 was celebrated in Dublin by a pageant in the Mansion House.  The performance of music and ballet, directed by Lennox Robinson, depicted the 'gradual purification of woman's outlook and aims' in scenes depicting women in prehistoric times, in Babylon, in pagan Rome, Tudor England, and then finally, in the perfection of womanhood, the Mother's Union.
  


  Women were also vital in fund-raising for church and school, and in church decoration and maintenance.  Fund raising by the 'ladies of the parish' in Irishtown in 1925 generated sufficient income to install new lighting in St Matthew's church, clear the accumulated overdraft and still leave something in hand.  Between 1900 and 1930 the 'ladies of the parish' in a succession of fetes, concerts and other events raised enough money to build a new school, paint the church, renovate the organ, repair the boys school, and by 1930 begin the building of a new rectory.
  Invariably women were also the collectors for the missionary and charitable societies.  Without this voluntary activity by women the Church of Ireland as a living community would have died.  However if, as has been argued here, the Church of Ireland in Dublin abandoned a critical engagement with irish society to become an introverted and familial community, then membership of conventional organisations such as the Mother's Union does not reflect the vital role that women played in sustaining that community.  Whereas men dominated the formal  structures as clergy and hierarchy, churchwardens, synodmen and select vestry, it was women who dominated the informal voluntary structures and answered the need for religion to serve a social purpose.  Indeed it could be argued that class differences were becoming less important to the Church of Ireland community than gender differences.  Socio-religious associations played a far bigger part in the lives of women than in the lives of men.  Women made these clubs and societies warm and attractive places where the Church of Ireland community, especially the young, could find identity and mutual support.  Most of these clubs and societies had either all-women or mostly women committees.  These associations, rather than the select vestry, were the backbone of the parish community.  They catered for every age group, both sexes, all sorts of special interest and sporting activities, literary discussion circles, and associated them in an extensive network of overlapping membership which reinforced communal identity and solidarity.  They institutionalised, in a way that formal church services could not, what it was to be a member of the Church of Ireland community.  They also had the unintentional consequence of fragmenting the ideal of the Church of Ireland as a single community into a multiplicity of communities which were exclusive to particular age or interest groups.
   



  The common denominator in all of these social organisations was exclusiveness, the clubs and societies were for 'the parishioners and their Protestant friends', only Protestants were welcome.
  However it should not be supposed that the exclusiveness of the Church of Ireland community reflected some sort of siege mentality.  It was not only the Church of Ireland that equated Protestantism with respectability.  As the Church of Ireland Monthly Magazine proudly noted, members of the Church had a general reputation for honesty and good citizenship, were held in high esteem in Irish society, and exercised an influence far beyond their numbers.
  


The second world war was an uncertain time for the Church of Ireland community in Dublin.  Neutrality in a war in which Britain was engaged was unprecedented.  It also meant that the experience of war was very different to that of the Church in Northern Ireland.  In Dublin the war was experienced vicariously.  The local Air Raid Precautions unit were convinced to store their gas masks elsewhere than the parish hall in Clontarf.  The 1941 bombing of North Strand was near enough to be exciting, but not near enough to be frightening.  The rector of Clontarf, J.B. Neligan, through the war in a series of sober and reflective editorials in the parish magazine, decried the insidious propaganda which was already demonising the German people and portraying the war as a Christian crusade against paganism rather than as the result of the failure to practice Christianity.
  For many in Clontarf parish the war was experienced through the suffering of 'Our Own Missionary' Ena Williamson, captured by the Japanese in China.  The parish magazine carried regular reports of the plight of the prisoners of war under the Japanese and later, when Ena Williamson was traced to a camp in Hong Kong regular reports conveyed whatever news was to hand.  The Freemasons annual dinner sent messages of support to the brethren in England and toasted "the army, the navy and the air force".
  The Life Boys in St James parish had a talk from a visitor on the horrors of the blitz.
  Prepared stoically to meet whatever the future would bring, the main concern of the Diocesan authorities in the darkest days of the war was that in the event of the evacuation of Dublin, Church of Ireland children would be sent to Church homes.  In the parishes shortages and the blackout meant a decline in the social organisations.  In Clontarf as the Mother's Union began to fail a "Fellowship of Marriage" for young married mothers, who might feel that the Mother's Union was too stodgy, was equally unsuccessful in generating support.  In the inner city parishes, especially St Paul's in the Smithfield markets, the misery and want of the war years was extreme but the appeals for help to the suburban parishes got a poor response.
  Many of the Church of Ireland clergy served a chaplains to the British forces, but the most immediate experience of the war for the Church of Ireland community in Dublin was through those members of the parishes who joined the British services.  Censorship allowed no direct reference be made in parish magazines to those absent on war service but Remembrance Sunday acquired a new significance and continued to be the best attended service of the church year.  In Clontarf parish a prayer list was maintained.  115 parishioners served in the British forces, including twenty-six women.  Of these nine were killed in action, including two of the women.  After the war their names were added to those of World War 1 on the memorial cross in the church-yard.


By 1944, with victory for the allies now certain, the Church of Ireland in Dublin could begin planning with confidence for the future.  A Youth Conference worked on a plan of campaign for reconstructing the post-war world in better accord with the will of God.  The war served to loosen identification with the British state and warmed relations with the Irish  state and its representatives.  Especially important in this was the support which the state continued to give to denominational education and church control of schools and teacher training.  In Clontarf a school fund-raising event was opened by Tom Derrig TD, Minister for Education, and Oscar Traynor the local Fianna Fáil TD.  J.B. Neligan, writing of the contribution which the Church of Ireland would make to the post-war Ireland, called on the Church of Ireland tradition of enlightened patriotism exemplified by Thomas Davis and Jonathon Swift.
  The declaration of the republic in 1948 and the departure from the Commonwealth in 1949 did lead to some  objections to the deletion of the king from the state prayers in the Prayer Book, but it was not as traumatic as would have been the case in the pre-war years.  The emotional ties to the crown were waning though not yet severed.  The death of George VI in February 1952 passed virtually unnoticed, but there was not a Church of Ireland parish hall in the country that did not show at least once and probably a great many times the three-hour newsreel film of the coronation of Queen Elizabeth the second.  Missionary activity maintained a sentimental sense of community with the empire.  Clontarf's 'Own Missionary' Ena Williamson returned from her wartime captivity to recover, then went to India as China became closed off under the communists.  Her reports from India are far less hearty than those from pre-war China and there is a sense of a world becoming strange.  The parish also supported Miss Maud Parsons in Kenya, her fearful reports of the Mau Mau presaged the ebbing of the imperial sea in which missionaries like her had swam.  


World War 2 proved in fact to be a watershed for the Dublin Church of Ireland community of even greater significance than the transition to national independence.  The war period broke the momentum of the many associative organisations which had become the main locus of social interaction of 'our people'.  Post-war shortages further prolonged the hiatus in activity.  In Clontarf the Mother's Union (or the Grandmother's Union as it was now derisively called) resisted all attempts at revival.  The parish tennis club struggled to 'keep the Churches young people together in healthy fellowship'.  The Church Association, a vital bridge into parish life for newcomers, had also fallen into disuse.  An uplifting lecture on the mission to lepers did not get any response, but a Halloween dance proved more successful.
  In St George's parish the Boys Brigade and its junior company the Life Boys declined, due in part to the movement of population to the suburbs.  Membership of the Girls Brigade also ebbed.
  In St Kevins' Parish on the South Circular Road the Young People's Christian Endeavour Society struggled to survive.  Women increasingly dominated the membership and sub-committees until eventually it became exclusively women.  The roll-book shows a gradual dispersal of the membership, with fewer and fewer in the immediate area.
        


The Protestant exclusiveness which was the common hall mark of the Church of Ireland community associations reflected not only the sense of superiority that was inherent in the Church, which equated Protestantism with respectability, but also the fear that contact with Catholics was leading to marriage and therefore a loss to the community.  The inspiration of many of the interventionist charities of the Victorian period had been the fear (or hope) that the desperate poor were susceptible to conversion. As the state took responsibility for much of the welfare that had fallen to charities it was increasingly feared that marriage to Catholics was in fact a far more significant factor in conversion as almost always the children were reared as Catholics and even sometimes the Protestant spouse would eventually convert as well.  Thus whole families were lost to the community.  The decree Ne Temere proved a powerful inspiration to Protestant fears of assimilation into a Catholic culture.  The thinly veiled bigotry of the Catholic Bishop of Dublin John Charles McQuaid, the Tilson case, and the Fethard on Sea boycott revived and gave added life to those fears.  McQuaid made it clear that he regarded Protestants as posing only slightly less a danger to the faith of Catholic Ireland than communists.  The Tilson case arose out of a marriage between a Protestant, Ernest Neville Tilson and a Catholic, Mary Joseph Barnes.  Both had signed the Ne Temere promise to bring up the children as Catholics.  However the couple fell out, there was a gap of nearly twenty years in their age, and Tilson took three of the four children to the Protestant Mrs Smyly's Home.  His wife sought an order in the High Court for the return of these children.  Justice Gavan Duffy ruled that the Ne Temere promises to bring up the children as Catholics were cognisable by the High Court and he ordered the return of the children who would continue to bring up by their mother as Catholics.  In 1957 the local catholic clergy and bishop led an economic boycott of Protestants in Fethard-on-Sea in Co. Wexford after a local Protestant woman, married to a Catholic, had refused to have her children enrolled in the Catholic school.  She fled, first to Belfast and from there to Scotland, taking the children with her.  It was alleged by the Catholic clergy that the whole local Protestant community had actively assisted her flight from her husband and her promises to raise the children as Catholics.  The boycott was condemned by de Valera but it revealed overtly the usually covert sectarianism which lay benetath the surface of daily life.
  The dangers of social contact with Catholics became a subject of urgent sermonising to the young.


It should not be assumed, as has been by leading loyalist commentators such as the Rev. Ian Paisley, that the demographic decline of the Church of Ireland was determined solely by religious and political differences.  The Church of Ireland community showed, in an exaggerated form, the general trends within the Irish population which were causing a continuing decline; high emigration and high celibacy.  It was not only the Church of Ireland community that found the independent state uncongenial and offering no future as emigration became virtually a national exodus.  Also, like the Irish population as a whole, the Church community had a very high number who never married, lifelong celibacy was becoming a national characteristic.  Adding to these forces of decline was the lower fertility of the Church of Ireland marriages.  This had been first brought home by the publication of the 1936 census information on marriage, fertility and religion.
  The Church of Ireland Monthly magazine had commented in 1939 on these disturbing trends and suggested that the Church help young married couples financially in setting up homes, perhaps even offering a grant for each child.  This aid, with an employment bureau, would secure the bedrock of the Church community, the working class.
  


Previously published research on the enumerator returns of the 1901 and 1911 census shows that marriage patterns were the most significant factor in explaining the decline in the numbers of working class Protestants in Dublin city.
  In brief the research found that there was a high level of marriage between Catholic and Protestant in the working class areas of Dublin, as high as eighteen per cent of households.  The dominant pattern was for Protestant men to marry Catholic women.  Most of the children of these marriages were raised as Catholics.  This may reflect the view that religion was 'women's business' and that therefore the mother (Catholic) decided the religion of the children.  The research also shows that in the period before independence most Dublin Protestant women from the working class preferred to marry British soldiers, suggesting that the military barracks were a social centre for the Protestant working class. These marriages meant a loss to the Dublin Protestant community as the soldiers tour of duty ended.  Thus, even before the creation of the independent Irish state, marriage patterns were creating a demographic instability.  


Using a variety of sources an inference of what precisely was happening in one parish, Clontarf, can be drawn.  The records are the census enumerator returns, marriage, baptismal, and burial records, the sustenation fund donations listed year by year in the parish magazine (which serve as a proximate listing of the parish community, and after 1948 the yearly listing of the church of Ireland households street by street.  An examination of the 1901 census returns in the middle class suburb of Clontarf shows no evidence of mixed marriages.
  What the marriage register of the parish church, St John's, does show is an extreme localism in choice of marriage partner, often from the same or adjoining parish, sometimes even from the same street.  This suggests that the associative emphasis of the parish organisations was very successful in so far as it ensured that leisure and social inter-action was exclusively Protestant.  However such a narrow and inward-looking social circle meant that the parish, which had a growing Church community, had a surprisingly low rate of marriage, and a low birth rate, as shown by the baptismal register.
  The rector of Clontarf parish J.B. Neligan blamed the demographic decline, which he first noticed in his own parish in 1940, on the reluctance of the young to make the commitment of marriage. The yearly trends in the parish show the number of communicants, excluding Christmas and Easter, showed a steady increase year by year during the 1930s and 1940s.  The expansion of suburban house-building in the 1950s further strengthened the numbers of the Church community in the parish.  Yet the number of marriages remained at a steady average of around ten marriages a year right through from the 1930s to the 1950s.  In only one year, 1948, did baptisms exceed burials.  If it were not the continual influx of new families brought into the parish by the move to the suburbs, the Clontarf Church of Ireland community in Clontarf would have actually declined.
        


  The individual donations to the parish sustenation fund, between 312 and 384 per annum, provide a rough census of the Church community in Clontarf year on year.  In the fifteen year period 1910-25, which covers the World War and the War of Independence, the lists show a stable core of about 50 per cent of the households.  This core actually grows more stable through the 1920s;  of the 312 who made a donation in 1910 47 percent were still in the parish in 1914; of the 388 in 1914 who made a donation 51 per cent were still in the parish in 1920; and 68 per cent of those who donated in 1920 were still there in 1925.  The permanent core in the 1950s is smaller but still significant, 41 per cent of households continue in the parish from 1950 to 1960.  From 1957 the marriage register required a record of the intended place of abode of the married couple.  Of the one hundred marriages in the Clontarf marriage register from 1957 to 1968 sixty were staying in Dublin, eighteen going to Britain and sixteen to other parts of Ireland.  What the parish of Clontarf shows therefore is a community which relied on a stable, though slowly ageing and declining, core to maintain the many societies and associations which created the networks holding the community together.  What we see is the slow dissipation of a community.  The most recent research on mixed marriages suggests that the exclusiveness of the Protestant middle class began to break down in the 1950s and early 1960s as the number of such marriages increased.
  This same research also concludes that though mixed marriages have increased they are still few.  This conclusion cannot be sustained for the Dublin Church of Ireland community where as many 75 percent of marriages celebrated in the parish churches have been mixed marriages.  


The 1960s is the period when Ireland finally emerged from the Victorian period.  Affluence created new forms of entertainment along with greater mobility.  Leisure was privatised.  For the young age differences became more important than religious differences.  For the relatively affluent young the urban environment now offered a range of leisure activities which were exciting, non-denominational, even non-religious.  New forms of association and leisure were rapidly generated in the commercially run dance halls, cinemas and clubs.  The family as the centre of amusement declined rapidly as increasingly the young did things together whilst parents did things together, often at home, usually watching TV.  


The community of the Church of Ireland had relied on a network of associative voluntary organisations, denominationally exclusive, to generate and sustain a sense of community.  'Our people' had withdrawn from a critical role in Irish society and settled for being, in essence, a club.    However a rethinking of the relationships within the Church of Ireland community and between it and the rest of Irish society can be seen in the reaction to Drumcree and in the commemorations of the 1798 rebellion.  That these too were 'our people' at Drumcree has been a shock to the complacency of the Church of Ireland in Dublin and the rest of the south.  It has opened up a division in the community of the Church of Ireland between north and south.  For many Church of Ireland people in the south the identification of their community with Orangeism is profoundly alien.  On the other hand the extent to which  members of the Church of Ireland community were active in the events of 1798 was a significant theme in the bi-centenary commemorations.  The cultural community of the Church of Ireland is perhaps being redefined in a way in which 'our people' are becoming an urbane, intellectual, tolerant and liberal leavening of Irish society, offering a spiritual home to the like-minded
.                       

	Footnotes


�Clontarf Parish Magazine, March 1957.


�Ibid


�Alvin Jackson, Ireland 1798-1998 (Oxford, 1999)  pp 220-1.


�Peter Costello, Dublin Churches (1989) pp110,226.


�See Ken Milne, this volume.


� Population (Ireland). Census of Ireland,1911, H.C. 1912-13, CXIV.  Report,pp.xlvi,l.


�Martin Maguire,'A socio-economic analysis of the Dublin protestant working class 1870-1926',in Irish Economic and Social History Vol.XX (1993)   Table 2.


�Census of Ireland, 1901, part 1, area, houses, population...vol.1 province of Leinster, No. 2 county of Dublin, No. 2a city of Dublin, table xxix; Saorstat Eireann, census of population 1926  vol.ii Part 1-religion, table 12.


�Clontarf Parish Magazine, May 1928.


�Rev. Robert Walsh, The ancient church of parish of St. Michan, a sermon preached... Sunday May 10th 1891.  (Dublin, 1891)


�St Matthew's Parish Magazine, Nov. 1899.


�John Crawford, St Catherine's parish Dublin 1840-1900 portrait of a Church of Ireland Community.  (Dublin, 1996) pp49-50.


�On the history of the Conservative Workingmen's Club see Martin Maguire 'The organisation and activism of Dublin's protestant working class, 1883-1935' in Irish Historical Studies  XXIX  no. 113 (May 1994) pp65-87.


�Jackson, Ireland 1798-1998,p231.


�R.B. McDowell, Crisis and decline the fate of the southern Unionists (Dublin, 1997) p.33.


�St Matthew's Parish Magazine, Nov. 1912.


�Dublin Daily Express, 29 Nov. 1913; Lennox Robinson, Bryan Cooper (London, 1931) pp83-5.


�Martin Maguire, The Dublin Protestant working class, 1870-1932: economy, society, politics ( M.A. thesis, University College, Dublin, 1990)' pp 187-8.


�Patrick Buckland, Irish Unionism 1: The Anglo-Irish and the New Ireland, 1885-1922 (Dublin, 1972) p. 272.


�Martin Maguire,'The Dublin Protestant working class, 1870-1932' pp 158-76.


�Brian M. Walker (ed) Parliamentary election results in Ireland, 1918-92 (Dublin, 1992) pp110, 116, 120,; Donal O'Sullivan, The Irish Free State and its Senate: A study in contemporary politics (London, 1940), pp 428-9, 514-5. 


�St Matthew's Parish Magazine, April 1921.


�St Matthew's Parish Magazine, Feb.1922.


�Clontarf Parish Magazine, June 1922.


�Rev, E.C. hodges, Holy Trinity Church Rathmines Centenary Booklet 1828-1928 (1928) pp23-4.


�Maguire, 'Organisation and activism of Dublin's Protestant working class' p. 85.


� Dublin Daily Express, 14 Nov. 1887.


� Orange Lodge of Ireland, general half-yearly meetings, 1901-1911. NLI IR363g17.


�St Matthew's Parish Magazine, July 1930. Some records of the Dublin lodges and the Grand Lodge survive in the Grand Lodge Belfast but most are in the PRONI.  Though some scholars have been given access to the PRONI records they are, it seems, officially closed.  Until these records are made freely available any conclusions about Dublin Orangeism can only be tentative.


�Grand Lodge of Free and Accepted Masons of Ireland, Annual Report, 1912; Parliamentary Debates,12 dec. 1912.


�Grand Lodge of Free and Accepted Masons of Ireland, Annual Reports, 1913-25.


�St Matthew's Parish Magazine, Feb. 1901, August 1902.


�Grand Lodge of Free and Accepted Masons of Ireland, minute book, 6 Dec. 1928; Clontarf Parish Magazine, Feb. 1936.


�Irish Times, 5 Oct. 1990,'interview  with Dr Donal Caird'.


�Clontarf Parish Magazine., Nov. 1914, May 1915.


�Clontarf Parish Magazine., 1914-18; St Matthew's Parish Magazine, 1914-18.


�Clontarf Parish Magazine, Feb. 1915.


�Clontarf Parish Magazine., Jan, Feb. 1919.


�Clontarf Parish Magazine., Oct.1919, June 1921.


�A.Garrett, In Ages Past, the story of North Strand Church (1985) p64.


�Martin Maguire,'The Dublin Protestant working class, 1870-1932' p. 187.


�Ibid, p190; Clontarf Parish Magazine, Nov. 1923-1929; St Matthew's Parish Magazine July 1926, Nov. 1927; St George's Parish Magazine, Dec. 1939; Hodges, Holy Trinity Church, pp23-4.


�St Matthew's Parish Magazine, April 1932.


�Clontarf Parish Magazine, Feb.1915.


� e.g.,Clontarf Parish Magazine, June 1905, Feb. 1915, Summer 1948; St Matthew's Parish Magazine, May 1921, Feb. 1924.


�Bro. W. Clarke, Bi-Centenary festival of the Grand Lodge of Ancient Free and Accepted Masons of Ireland (1925).


�Clontarf Parish Magazine, March 1931, Jan & April 1932.


�Revs W. Bell & N.D. Emerson (eds), The Church of Ireland A.D. 432-1932 Report of the Conference held in Dublin 11-14 October 1932 (1932)


�Kurt Bowen, Protestants in a Catholic State Ireland's privilieged minority (Dublin, 1983) pp135-41.


�St George's Parish Magazine, Aug. 1932, Feb.1933; Clontarf Parish Magazine, Apr. 1906, Jan. 1917


�St Matthew's Parish Magazine, Jan. 1899, Nov. & Dec. 1926, Feb. 1929; St George's Parish Magazine Nov. 1928.


� Elizabeth Malcolm, "Ireland Sober Ireland Free",drink and temperance in nineteenth century Ireland, (Dublin,1986) p 289.


� ARDP articles of association; G.D.Williams,Dublin Charrities (Dublin 1902); Kenneth Milne,Protestant Aid ,A history of the Association for the Relief of Distressed Protestants (Dublin 1989), p.4; on the Church of Ireland and the working class charities see, Martin Maguire,'The Church of Ireland and the problem of the Protestant working  class of Dublin, 1870s-1930s', in A.Ford, J.McGuire & K. Milne (eds) As by law established the Church of Ireland since the Reformation (1995) pp195-203c


� Stephen Yeo, Religion and voluntary organisation in Crisis,(London,1976),p.211.


� Milne, Protestant Aid,p 4.


� Association for the Relief of Distressed Protestants (ARDP) Annual Report, 1875 (Representative Church Body Library, Dublin, MS 485)


� ARDP Annual Report,  1902,p 7.


� Church of Ireland Labour Home and Yard, committee minutes, 21 Feb. 1899.(Representative Church Body Library, Dublin, MS 535).


�Church of Ireland Gazette,22 Sept. 1899.


� Church of Ireland Labour Home and Yard, Committee minute book 21 Feb.1899-25 Sept. 1899. (Representative Church Body Library, Dublin, MS 535).


�St Matthew's Parish Magazine, Aug. 1899, Jan.1900; Clontarf Parish Magazine Jan. 1900, Jan. 1915.


�Authorized Report...Dublin 1899;  Peter d'A Jones, The Christian Socialist Revival 1877-1914 (Cambridge, 1968) p125.


�Authorized Report of the Church of Ireland Conference held at Limerick 1902 (Limerick,1902).


�Rev. J Paterson Smyth (ed.), Social service handbook, first series, issued by the Church of Ireland Social Service Union (Dublin, 1901)


�Clontarf Parish Magazine, Apr., May 1905, Aug. 1906.


�Clontarf Parish Magazine, June 1907.


�St George's Parish Magazine, Oct.1933.


�Clontarf Parish Magazine, Mar.1943.


�Clontarf Parish Magazine, Jan. 1937.


�St Matthew's Parish Magazine, April 1899.


�St Matthew's Parish Magazine, April 1899, June 1924; Clontarf Parish Magazine, May 1924, June 1925, Jan. 1927.


�Clontarf Parish Magazine Jan.1910.


�Clontarf Parish Magazine Nov. 1904, Oct. 1907; St Matthew's Parish Magazine Jan.1899, Dec. 1913.


�St Matthew's Parish Magazine,, Mar. 1927.


�St Matthew's Parish Magazine, Feb. & June 1929, Feb.1930.


�Owen Chadwick, The Victorian Church  part two 1860-1901(London, 1970),pp192-3.


�St Matthew's Parish Magazine, Dec.1923, Feb. 1924; Clontarf Parish Magazine Oct.1931; St George's Parish Magazine Oct. 1937.


�St Matthew's Parish Magazine, July 1923, July 1926, April 1930.


�Davis Hempton, Religion and Political culture in Britain and Ireland from the Glorious Revolution to the decline of empire (Cambridge, 1996) p.140.


�Ibid., Oct. 1924, Nov. 1933,; St Matthew's Parish Magazine April 1923, Aug. & Dec. 1931, June 1932; St George's Parish Magazine Oct. 1933; St James Parish Magazine, Oct. 1940.


� The Church of Ireland Monthly Magazine, Sept. 1939.


�Clontarf Parish Magazine Oct. & Nov. 1939; June 1940; Feb, 1941.


�Grand Lodge of Free and Accepted Masons of Ireland, Annual Report, 1940; 


�St Jame's Parish Magazine, June 1941.


�Clontarf Parish Magazine, Jan. & Freb. 1942.


�Clontarf Parish Magazine, June 1945.


�Clontarf Parish Magazine,Feb. 1944, Nov. 1945, Summer 1947.


�Clontarf Parish Magazine, Sept. 1946, Jan,. Oct. & Dec. 1947; Mar.1950.


�St George's Parish Magazine, Nov. & Dec. 1946.


�St Kevin's Young People's Christian Endeavour Society, minute book and roll book. (Representative Church Body Library P43/8.3.112)


�John Cooney, John Charles McQuaid ruler of Catholic Ireland (Dublin, 1999) pp 87, 245-6, 321-5.


� Clontarf Parish Magazine Mar. 1911, Oct. 1950, Mar 1957; St Matthew's Parish Magazine, April 1929, Dec.1930.


�Thomas Keane,'Demographic trends' in Michael Hurley SJ (ed.) Irish Anglicanism 1869-1969 (Dublin, 1970) pp168-78.


�The Church of Ireland Monthly Magazine Oct. 1939.


�Martin Maguire, A socio-economic analysis of the Dublin protestant working-class 1870-1926' in Irish Economic and Social History  XX (1993), pp35-61, pp56-50.


�National Archives of Ireland, Census of Ireland 1901, Enumerators returns, city of Dublin DED 23/1-57; DED 24/1-11.  'Evidence of mixed marriage' is where there is a member of the household, related to head of household by blood or marriage, who is of a different religion, either Catholic or Protestant, though not of a different denomination. 


�Registers of St John's parish Clontarf. 


�Clontarf Parish Magazine, April 1940, Feb. 1944, Jan. 1943, Mar. 1944, May, 1945, May 1945, May 1947, May 1948, April 1950.


�Richard O'Leary,'Change in the rate and pattern of religious intermarriage in the republic of Ireland' in The Economic and Social Review, XXX, 2, (April 1999) pp119-132.


�My thanks are due to Rev. Tom Haskins for granting access to the records of St. John the Baptist parish Clontarf ; Rev. John Crawford for his suggestions and for comments on an early draft; Barry Lyons for access to the records of the Freemasons; Valerie and Rex Coghlan, Albert and Rosemary Fenton for their personal insights and responses, Celia Keenan for her interest and her support.





PAGE  
1

